knowledge of God's existence, rather than humble belief, their success would encourage human beings to believe we can manipulate God the way we manipulate objects in the natural world.
In place of the traditional theoretical arguments, Kant introduced an entirely new approach to arguing for God's existence that he believed would have a more healthy influence on the way people view God. His special "moral" argument carries a more qualified practical validity: Kant never assigns it the status of an absolute proof, as the theoretical arguments claim to achieve. Wood's explanation of the argument as constituting a "reductio ad absurdum practicum" (i.e., a proof that requires any atheistic moral person either to postulate God's existence as an explanation for why persevering in morally good conduct makes sense, or else to give up the claim that moral behavior is rational) is still one of the clearest and most persuasive accounts. 8 Scholars have discussed the details of Kant's moral argument so thoroughly that the generally accepted position is now that, at least in this instance, Kant saw his philosophy as having generally affirmative theological implications -though the more skeptical interpreters think Kant's argument fails, rendering his affirmation misplaced.
While the importance of Kant's moral argument to his overall philosophical system is now widely recognized, many commentators remain unconvinced that he also intended to make specifically religious affirmations. Interpreters still tend to view Kant as having a highly abstract, excessively rational theology, with little or no relevance to the experience or belief affirmed by ordinary church-goers. 9 The exceptions to this tendency are increasing as the affirmative Kant's Religious Argument for the Existence of God -4 approach gains momentum, with more and more scholars willing to see Kant's philosophy, especially his later writings, as providing a stable foundation for a healthy and sustainable religious life. 10 The reason Kant often appears to adopt a negative approach to religion, especially in Religion, is that most examples of religious belief and practice in his day (as perhaps also today) were a far cry from conforming to the ideal he believed reason presents of the authentic religious life. Nevertheless, even among scholars who explicitly adopt the affirmative approach to interpreting Kant's theology and religion, few have recognized that in Part Three of Religion Kant provides a new and strikingly different argument for God's existence. 11 Kant intends this argument, I shall claim, to provide a great deal more "comfort" than the moral argument on its own ever could. 12 My strategy will be to present the context and text of Kant's "religious" argument ( §II) , then analyze its details ( §III) and finally assess its validity and the applicability it may have to a community of religious believers ( §IV). I shall argue that Kant employs this special argument to justify his explicit (but often neglected) claim that organized religion is necessary for the fulfillment of humanity's ultimate moral quest. Lest I (or Kant) be accused of arguing in a circle, I must add that the term "religious" here refers not to belief in God, but to participation in a community that has the (moral) character Kant refers to as "religious". (Kant's individualist version of this special argument will be discussed only briefly, in §IV.) If the argument's inferences are valid, it takes us significantly further in our philosophical quest for a justification of religious belief than does Kant's moral argument on its own, for its conclusion offers religious believers access to a power that would otherwise be either inaccessible (for atheistic or agnostic attempts to be moral) or ineffective (for religious approaches that recognize the source but misuse the power in question).
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II. The Context and Primary Text of the Religious Argument
Kant sets the stage for his religious argument by establishing in Part One of Religion that humanity (i.e., every normal human person) by nature has a "good predisposition" that is infected at its root by an "evil propensity". 13 The latter perverts our moral decision-making process from the outset of our moral development. 14 He goes on in Part Two to argue that a solution to this problem is possible only through a fundamental revolution in one's character (a "change of heart") that empowers a person to recover the proper way of making moral decisions -namely, to treat the moral law as one's primary incentive for ethical choice, even when it conflicts with desires that arise out of our nature as phenomenal beings having specific mental and physical needs. Religion is possible, and inevitably arises in human societies, only because solving the problem of personal evil requires "divine assistance" (i.e., what theologians typically call "grace") to succeed (see note 25, below). Kant thinks philosophy is incapable of identifying a particular historical vehicle as necessary to bring about this result, though philosophy can establish a rational form that can test the validity of any historical faith's claim to have conveyed God's grace to a given community. As an example of this philosophical procedure, Part One (especially Section IV [Religion, [39] [40] [41] [42] [43] [44] ) assesses the validity of the Christian doctrine of original sin: it is "inept" in its typical historical-genetic interpretation; but if understood as referring to the rational origin of all evil, it constitutes a suitable version of the practical (moral) problem that cries out for a religious solution (i.e., the problem of the evil propensity in human nature). Likewise, Part Two (especially Section One, subsection B [62] [63] [64] [65] [66] ) assesses the Christian doctrine of grace through the atoning sacrifice of Jesus as morally harmful if presented in a way that removes the believer's duty to effect his or her own self-improvement, but as "valid for us, as a precept to be followed" (64) if it is understood as depicting an internal rational model (the "prototype of perfect humanity") that each person should strive to imitate.
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At the outset of Part Three, just when the attentive, religiously-attuned reader may think the problem of the evil propensity (or original sin) has been solved by the availability of the prototype of perfection (or atoning grace), Kant argues that, even if a person experiences (or claims to have experienced) such divine assistance at an individual level, the battle is far from over. The individualistic solution of Part Two cannot permanently solve the problem of personal evil, because the most any given person can do is to engage in a struggle between the newly empowered good predisposition and the evil propensity. In the opening pages of Part Three Kant claims our tendency as human beings to act in self-centered ways remains a part of our nature, so even a "well-disposed" person, one who has experienced a conversion from evil-heartedness to good, will tend to be overcome by evil "as soon as he is among human beings". 15 He goes on to argue that the evil in human nature can be permanently overcome -i.e., a genuine victory of good over evil is possible -only when good-hearted individuals join together to participate in a religious community governed by rational (moral) principles.
Kant initially describes this community using a neutral, non-religious term, the "ethical community" (or ethical commonwealth) to indicate the rational form a religious community must take in order to fulfill its proper function. Unfortunately, many (if not most) commentators emphasize this non-religious term to such an extent that they mistakenly portray him as saying this community is not genuinely religious. As a result, Kant's theory of the ethical community is frequently discussed in the literature, while only rarely do we read about his theory of the church. 16 Yet Kant explicitly argues in the first four subsections of Part Three's Division One that the ethical community must become a religious community (a "church") in order to succeed.
That this point is so frequently ignored indicates a bias among Kant-scholars, many of whom would rather not think of their hero as supporting the church (an institution whose empirical manifestation is often unenlightened), and who therefore tend to skip lightly over these e.] toward a system of well-disposed human beings in which, and through the unity of which alone, the highest moral good can come to pass, yet the idea of such a whole, as a universal republic based on the laws of virtue, differs entirely from all moral laws (which concern what we know to reside within our power), for it is the idea of working toward a whole of which we cannot know whether as a whole it is also in our power: so the duty in question differs from all others in kind and in principle. -We can already anticipate that this duty will need the presupposition of another idea, namely, of a higher moral being through whose universal organization the forces of single individuals, insufficient on their own, are united for a common effect….
Following a brief transitional sentence, the heading of subsection III then identifies this being as "God" by stating, as if to clarify the conclusion of the foregoing argument, that "the concept of an ethical community is the concept of a people of God under ethical laws" (98).
This densely-packed argument presents what I call a "religious argument" for God's existence, where the term "religious" refers to a community grounded in mutual belief in a divine moral being. Like its famous counterpart, the moral argument in the second Critique, it should not be regarded as a theoretically valid proof. For as we saw in §I, Kant devotes considerable effort to demonstrating why all such proofs fail, and at no point does he backtrack on that position. But unlike the moral argument, where we find no more than an abstract "postulation"
of God whose practical force rests in its ability to help us understand how moral conduct can be rational even though it does not always make us happy, this new argument carries with it an empirical (social) force that must, if successful, manifest itself in the unmistakably concrete Kant's Religious Argument for the Existence of God -9
form of the victory of good over evil in a human community -a goal explicitly stated in the title of Part Three. Before we can assess the validity of this argument, we must scrutinize Kant's difficult language, carefully analyzing the argument's logical structure. In §III I shall therefore go back through the above-quoted paragraph, analyzing Kant's argument one step at a time in hopes of unpacking the logic of each premise, presenting each as itself the conclusion of a subordinate argument based on a distinct set of logical premises that Kant apparently expects the reader to recognize.
III. Analyzing the Argument's Four Steps
The above-quoted paragraph from Religion 97 begins by introducing the concept of a new and unique kind of human duty, "not of human beings toward human beings but of the human race toward itself." Kant presents this duty as the first premise of his argument by defending it in a single sentence: "For every species of rational beings is objectively -in the idea of reasondestined to a common end, namely the promotion of the highest good as a good common to all."
This first step can be understood as a mini-syllogism with one implied premise and one key term, "the highest good", only minimally explained. Understanding why Kant says so little here about the meaning of this key term is crucial to appreciating the force of his argument.
That "highest good" is a technical term in Kant's moral philosophy might suggest he is here merely assuming its technical meaning, taking for granted that readers are familiar with his previous use of the concept. However, this would be a strange move, in light of his claim in the second edition Preface that the arguments in Religion require no familiarity with his Critical writings, but "[o]nly common morality", whose "matter itself is contained, though in other words, in the most popular instruction for children or in sermons, and is easily understood." If the logic of Kant's new argument is based on his technical concept of the highest good, then his Kant's Religious Argument for the Existence of God -10 failure to defend or even specify its meaning at this point commits the potentially fatal error of grounding his argument's validity on an exceedingly problematic concept. 17 Another possibility is that Kant does not describe or even mention his theory of the highest good here because this new argument does not depend on the details of that theory; rather, he uses the term in the quoted text as a general reference to whatever good one deems "common to all" members of the species. Kant himself obviously must think of this good as the situation where all people are rewarded with happiness in proportion to their virtue. But by calling it merely a "good common to all", he here neither denies nor affirms his own preferred (and rather complex) way of defining the concept; he thus protects the religious argument from being unnecessarily linked to the validity of his previously defended moral argument for God's existence -a dependence that would render his argument here so problematic (due to all the problems raised by critics of the moral argument 18 ) that I could not hope to defend his position successfully in a single article.
Taking the text's non-committal reference to "highest good" at face value, we can express the underlying logic of this first step (using parentheses here, as throughout the arguments displayed in this section, to demarcate premises Kant does not state explicitly, but merely assumes) as follows:
1. Every species of rational beings is objectively destined to pursue a good common to all members of that species as its "highest good".
2. (Every species of rational beings has a unique, collective duty to pursue its objective destiny.)
3. The human race is a species of rational beings.
4. Therefore, the human species has a unique, collective duty to itself, to promote its highest good among all human beings.
Kant gives us no clue why he thinks the first premise is true. Apparently, he regards it as Kant's Religious Argument for the Existence of God -11 analytic: the very conception of a species of rational beings is the concept of beings who promote as their collective (highest) good a good that is common to all. In other words, promoting an alleged "highest good" that is not common to all members of the species would be irrational. Presumably, Kant would defend the second (implied) premise in a similar way, inasmuch as "objective destiny" refers to an end one would be foolish to work against.
Regardless of whether Kant would require us to interpret "highest good" here in his technical sense, we can see that the main point of this first step of Kant's argument is that the "duty"
forming the basis of the overall argument is tied not to individuals, but to humanity as a species.
The next (third) sentence constitutes more than half of the quoted paragraph and advances two intertwined claims that are best examined separately, as distinct premises. The first is that this new duty requires "a union … into a whole" of all persons who are "striving … for
[their] own moral perfection" as constituent parts of this big picture of human "destiny". What
Kant posits here is more than just a group of perfection-pursuing individuals, but individuals who together see their moral conduct as working toward "the highest moral good" of the species, in the form of "a system of well-disposed human beings …, as a universal republic based on the laws of virtue". Kant's actual argument is thread-bare at this point, merely previewing a claim he defends more fully in the next subsection. As we shall see at the end of §III, Kant's subsection III argues that the laws governing an ethical community must be internally legislated in order to retain their status as ethical. As a result, we cannot establish the ethical community through any political (i.e., humanly-contrived, externally-legislated) organization. It must be established in such a way that each member of the community generates the laws that govern the community within his or her own reason.
With the subsequent argument of subsection III in mind (summarized below in square brackets), we can reconstruct the logic of Kant's second step as follows:
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1. In order for the "common good" affirmed by this new duty to be truly common, it must include all morally responsible members of the species.
2. (The human species consists of individual persons each of whom is morally/internally responsible for his/her own conduct.)
3.
[In a political community the laws are externally legislated and coercive, so they cannot be "common to all"; there will inevitably be a "ruler" and a "ruled".] 1. For human beings, ordinary duties relate solely to what we know lies within our power to bring about (i.e., "ought implies can").
2. We cannot know whether we have the power even to work toward creating the "whole" whose existence would fulfill this duty of the human species toward itself.
3. Therefore, this new duty is unique: we do not know how it would be possible for individual humans on their own to work toward fulfilling it, though we do know the species as a whole ought to (and therefore can) fulfill it.
The first premise restates a fundamental tenet of Kantian ethics, one he has already employed earlier in Religion. 19 The rationale behind the second premise can be traced back to the limits of theoretical reason established in the first Critique, preventing us from knowing (as a theoretical fact) whether we human beings will ever be capable of bringing about, as an objectively real phenomenon, this practical idea of the whole species united under a common good. This has already been discussed earlier in Religion (e.g., 20), where Kant insisted human individuals cannot see into the dispositions (i.e., the internal moral motives) of other persons. Practical reason can give us certainty that this idea constitutes our "objective destiny" even though theoretical reason leaves us uncertain whether individuals can even help to bring it about. The conclusion reached here (serving as the third premise of Kant's overall argument) is that in this case, we can know what this duty requires (for our species), even though we do not know whether we can contribute anything (as individuals) to its fulfillment.
The last sentence of the passage quoted in §II conveys the argument's overall conclusion.
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Given that a new duty has been introduced, that this duty requires individuals to be united in a "universal organization" under ethical laws, and that "the forces of single individuals" are "insufficient on their own" to be "united for a common effort", Kant concludes that in order to preserve its own integrity, reason "will need the presupposition of another idea, namely of a higher moral being", to complete the work we humans cannot reasonably hope to accomplish.
The steps leading to this conclusion can be displayed merely by restating the conclusions of each subordinate argument analyzed above:
1. The human species has a unique, collective duty to itself, to promote its highest good among all human beings.
2. This new duty must establish a purely ethical community by systematically uniting the self-legislation of each person who pursues (however imperfectly) the ideal of his or her own moral perfection.
3. This new duty is unique: we do not know how it would be possible for individual humans on their own to work toward fulfilling it, though we do know the species as a whole ought to (and therefore can) fulfill it.
4. Therefore (in view of our ignorance), reason needs to presuppose the idea of a higher moral being who can complete the work human individuals cannot reasonably hope to accomplish on their own in fulfilling this unique duty of the human species to itself.
The foregoing analysis demonstrates that the purpose of Kant's argument in subsection II is to establish not that an ethical community is necessary, but that because its establishment is a necessary precondition for the fulfillment of human destiny, yet we cannot establish it on our own, we must view the community as religious.
An important point here -one Kant never tires of repeating -is that the necessary Kant's Religious Argument for the Existence of God -15 presupposition of God's involvement in the fulfillment of human destiny does not (indeed cannot be used to) marginalize the importance of human effort toward self-improvement. Kant's argument requires us to believe in God in order to assist the human community to fulfill a collective duty, yet without taking away the equally important requirement each individual has to work diligently for moral self-improvement. The latter remains necessary because without it we would not even have the building-blocks to make the required "whole" possible. That is, God cannot make us conform our wills to the moral law; but only God can unite these building-blocks -the almost unimaginable diversity of human willing -into a consistent whole that we can picture as forming a coherent community.
This point becomes amply clear in the second paragraph of subsection IV (Religion, 100-101), where Kant reaffirms the conclusion of his religious argument, reminding us that the only ground for rational hope that "a moral people of God" can be established is to regard it as "a work whose execution … [originates] from God himself." Yet we cannot merely sit back and do nothing, "entrust[ing] to a higher wisdom the whole concern of the human race (as regards its moral destiny)." Instead, each individual must act "as if everything depended on him." The reason Kant presents this as the "condition" that enables us to "hope that a higher wisdom will provide the fulfillment of this well-intentioned effort" is that his religious argument for God's existence, as he presents it in subsection II, requires both factors: if we individuals are not doing our best to improve our moral conduct, no amount of assistance from a higher being can bring about a "common good"; but if there is no God, then all our efforts are wasted. 20 Only "welldisposed human beings", therefore, are rationally justified in calling upon the conclusion of this religious argument, because only they have made the relevant "preparations" concerning what lies within their power to insure that this "whole" that is our common human destiny will "come to pass among them" (101).
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This religious argument for God's existence is genuinely new and different from Kant's moral argument inasmuch as it encourages us to believe in God not for our own sake (i.e., to justify the rationality of our commitment to be moral), nor out of any sense of individual duty (i.e., any necessity practical reason may impose on each of us as a person); rather, Kant now urges us to believe in God for the sake of our species, because as rational beings we realize that the destiny of our species, insofar as we are to fulfill what is implied by our rational nature, requires something we must humbly acknowledge we are profoundly unable to accomplish on our own. We believe in God as the being through whom all the diverse duties we give ourselves as individuals (duties that, in light of each person's autonomy, seem bound to stand in conflict 21 )
can be united in a single, self-consistent tapestry, called the common (or "highest") good.
This is the main point Kant seeks to establish in subsection III, by distinguishing between a political and an ethical community. The only way a person can imagine how one's individual duties can be consistent with the duties of others (especially all others!), Kant argues, is to regard all duties as emanating from a single, higher source. This source cannot be political, because then we would be dealing not with the free choice implied by the word "duties" (i.e., with ethics), but with the external constraint implied by the word "rights" (i.e., with politics). 22 The problem, whose solution is Kant's religious argument, arises precisely because the nature of this proposed universal community must be ethical. internally, they are not coercive in the way political laws are, so we can rationally hope God is capable of fulfilling the unity of purpose that reason tells us constitutes our human destiny.
IV. Concluding Implications regarding the Power of Belief
In presenting his religious argument, Kant portrays divine assistance as the only way to satisfy reason's special need to fulfill humanity's destiny. He claims "this duty will need the presupposition of … a higher moral being" to be fulfilled. 23 Is this claim justified? Kant thinks it is, because the only other option would be to suppose an ethical community could fulfill the destiny of the species even if it were based entirely on human organization. Yet if people merely select a set of rules to govern the community of all well-disposed individuals, even if the explicit purpose of these rules is to encourage the members to act together for the common good, the status of such an organization would be essentially political, not ethical. Other people are, after all, external to us. Although each individual might legislate the moral law internally, the whole community could only guarantee its unity by imposing these laws as an external (i.e., political)
code. Thus, if we are left on our own, without being empowered by divine assistance, the founding of an ethical community seems extremely unlikely, if not practically impossible.
If we accept Kant's claim that God alone can guarantee an ethical community will be established, we might still ask what his argument aims to prove about our belief in God. Does it merely prove we must presuppose the idea of God, or does it set out to prove the more robust conclusion that an actual God must really exist? This is a thorny issue with an extensive literature, so here I can only outline an answer. As stated in §I, the first Critique established that Kant's Religious Argument for the Existence of God -18 the idea of God arises inevitably in the mind of any human knower who obtains empirical knowledge, and that belief in God is rationally possible (i.e., cannot be proved to be illegitimate),
though not theoretically necessary. The second Critique then establishes that this same idea must be subjectively posited as actual in order for us human beings, as individuals, to make sense out of our inner conviction that behaving morally is at least part of living a meaningful life. Kant's new argument in the Religion passage analyzed above (in §III) can be described in two quite distinct ways. First, we can view it as claiming belief in the idea of God is now necessary, if we are to pursue the whole range of our duties as human beings (including the special, collective duty of our species). But what does "necessity" mean in this context? This is best answered by giving a second description that amounts to the same claim: our belief must be in an actual God (not merely in a convenient idea) in order for its purpose to be fulfilled. For Kant's religious argument implies that, if the modality of God's reality turns out to be merely possible (if all our God-postulation is merely wishful thinking), our ability to fulfill the destiny of our species is doomed to fail. We are therefore presented with a choice: either this God we believe in is actual, thus making both our belief and our moral life rational (for we can then reasonably hope its ultimate collective goal will be fulfilled), or this God we believe in is a mere idea, thus rendering our belief ineffectual and irrational (for the idea on its own could not have the power to fulfill the immense task Kant's argument requires of God).
That Kant requires an actual God in Religion becomes clearer in the opening paragraph of
Part Four, where he summarizes the essential message of Part Three by restating his religious argument. He now portrays it in terms that explicitly emphasize God's role in establishing and giving a religious character to the ethical community (Religion, 151-152):
We have seen that to unite in an ethical community is a duty of a special kind (officium sui generis), and that, though we each obey our private duty, we might Kant's Religious Argument for the Existence of indeed thereby derive an accidental agreement of all in a common good, without any special organization being necessary for it, yet that such a universal agreement is not to be hoped for, unless a special business is made of resisting the attacks of the evil principle … by the union of all with one another for one and the same end, and the establishment of one community under moral laws, as a federated and therefore stronger force. -We have also seen that such a community, as a Kingdom of God, can be undertaken by human beings only through religion, and finally, that in order for religion to be public (a requisite for a community), this Kingdom is represented in the visible form of a church, the founding of which therefore devolves on human beings as a work which is entrusted to them and can be required of them.
In this restatement Kant follows the same basic steps as the argument analyzed in §III, so I shall not scrutinize this passage in such detail. The important point is that, having completed the arguments of Part Three, Kant now settles on a specific position regarding who is responsible for creating the ethical community. Kant here distinguishes two standpoints: establishing the community in its ultimate or ideal form, as "a Kingdom of God" (or "invisible church", as he calls it in Part Three, Division One, subsection IV), can only be God's responsibility. This cannot be a human duty, because we are powerless to bring it about. What is our duty, as Kant so clearly states in the above overview, is founding a visible church that approximates the invisible ideal. Without mentioning the potentially problematic concept of the "highest good", referring instead only to the less technical notion of "a common good", he argues that a merely private religion (as portrayed in Part Two) will not suffice, as it will not have the power to overcome the social influence of evil. We are therefore faced, once again, with an ultimate choice: either we believe in an actual God who can and will establish this religious community (this "corpus mysticum" 24 ) or we give up our rational hope that our imperfect efforts to approximate that goal Kant's Religious Argument for the Existence of God -20 can ever effectively promote the destiny of our species.
This argument for God's existence, grounded on reason's need for public religion, is not the only argument Kant presents in Religion that could be described as a "religious argument for the existence of God". For example, in the General Remark to Part One (Religion, 45), he employs a similar form of reasoning, but applies it to our need for private religious belief:
For, in spite of that fall, the command that we ought to become better human beings still resounds unabated in our souls; consequently, we must also be capable of it, even if what we can do is of itself insufficient and, by virtue of it, we only make ourselves receptive to a higher assistance inscrutable to us.
In other words: (1) each moral agent has a duty to become a better person, changing his or her evil heart to a good heart; (2) no person can make such a change through his or her own power alone, due to the limitations of the human condition; (3) each moral agent must be able to make such a change, or it could not be a duty; therefore (4) a higher power must exist, to assist individuals in making the change from evil to good. Likewise, a few pages later (in the paragraph spanning Religion, 47-48), Kant argues that "duty commands" us to bring about "a revolution" in our disposition in order to overcome radical evil; yet because we have no idea how this could come about by our own efforts, we must do whatever is in our power to ensure our conduct is consistent with our being on "the good (though narrow) path of constant progress from bad to better" and believe there is a God "to whom this endless progress is a unity"; we then have rational grounds to believe our "change can be considered a revolution." 25 Kant's religious argument has two prongs. On one hand, it tells us that the atheist and agnostic must rest all hope for realizing the destiny of the human species solely on the abstract idea of an ethical community, while nevertheless admitting their utter powerlessness even to work toward achieving that goal. How could we even begin to legislate genuinely ethical laws to However, Lilla immediately qualifies this with the (unexplained) claim that for Kant this assumption was a mere "fiction". What needs to be specified when a term like this is employed this way is that it has a special, technical meaning for Kant: it refers to a concept that has no empirical grounding in theoretical cognition, yet may nevertheless have a legitimate regulative role to play within the overall system of theoretical knowledge and may even have a constitutive role in practical cognition. As such, saying the invisible church is a "fiction" does not mean we can simply dismiss it, any more than we can dismiss ideas such as immortality or "the world"
(i.e., the universe as a whole), simply because Kant calls them fictions, as far as scientific knowledge is concerned. Indeed, the religious community could hardly be more real, more powerful, than it is in Religion. Whereas Lilla may be seeing Kant's project in an overly negative way when he says Kant "robbed Christianity of the doctrinal crutches on which it had lazily leaned" (432), he nevertheless rightly acknowledges that "his moral theology demonstrated … that religion was a permanent human need and that Christianity, properly reformed, was the religion most suited to man's moral improvement."
Our analysis of Kant's religious argument for God's existence has enabled us to counter the claim often leveled against Kantian theology, that it leaves us wholly without assistance from God. As Lilla (420) again puts it: "The autonomous man who finds himself free from these superstitious dogmas [i.e., sin and grace] also finds he must now bear alone all the burdens God once helped him carry…. Now that man has reached the age of majority he must justify himself."
Such stark moral fatalism, however, is not the position Kant leaves us in. As this is not the place for a detailed assessment of his doctrines of sin and grace, we can merely note in passing that a proper understanding of his religious argument reveals a Kant who sees the relationship between Kant's Religious Argument for the Existence of God -23
God and human beings as one of partnership, 29 not the absolute estrangement Lilla imagines.
Thus, viewing human destiny from the divine/noumenal standpoint enables us to affirm the opposite of Lilla's position: as Kant sees our moral fate, we know of no conceivable way of overcoming the power of radical evil aside from divine assistance, we know of nothing we can do to justify ourselves apart from having practical faith in the prototype that has "come down" to dwell in human hearts, and -as Kant's religious argument demonstrates -we know of no way to "work toward" fulfilling our human destiny without assuming that God shapes our diverse moral self-understandings into a "People of God", an "invisible church".
Kant's vision of the moral community as religious ends up looking more like a communitarian moral theory than we normally think of Kant as defending. As Jennifer Moore points out, however, it is different from the communitarian vision (cf. note 17, above) in at least one key respect (68): "Community must flow from moral laws; moral laws cannot arise out of community." What she neglects to mention is that because we human beings are all subject to an evil propensity and are unable to see into other people's moral motivations, we cannot fulfill the duty of our species, to form, on the sole basis of the moral law within us, a harmonious whole that unites the multitude of different human wills that stand in potential opposition to each other.
Kant does not think we have good reason to hope an ethical community (i.e., the ultimate community constituting the destiny of our species) will somehow come into being outside of religion. What Moore says about Kantian ethics may be true, that "to act autonomously is in a fundamental sense to act in common with others." 30 But as his religious argument for the existence of God demonstrates, Kant offers hope that our human efforts may help realize such autonomy-in-common only for those who are empowered by the belief that human destiny ultimately rests in God's hands. 31 Department of Religion and Philosophy, Hong Kong Baptist University Kant's Religious Argument for the Existence of God -24
